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 Abstract  Israel education is rooted in a cultural approach, which focuses 
on the role of social contexts and dynamics in education. Immersive envi-
ronments are settings, which can infl uence attitudes by virtue of their syn-
ergistic nature. Connectedness refers to social linkages created by social 
networks. Virtual communities offer opportunities for enhancing an 
immersive approach to Israel education. The Israel experience is a signifi -
cantly new Jewish educational framework. As in all education, the educa-
tor is a seminal force in the realization of the educational vision. 
 Keywords  Connectedness •  Immersive •  Oeuvres •  Virtual communities 
•  The Israel experience 
 The relational approach to Israel education is rooted in two educational 
perspectives, sometimes regarded as contradictory, but which we regard as 
complementary—the humanist and the culturalist. The humanist approach 
teaches us that the person is the focus of education, and the culturalist 
approach teaches us that cultures are shaping forces of who we are and 
what we might become. A synergistic view of these two perspectives sug-
gests an all-encompassing Israel education which is nourished by a culture, 
while, at the same time, focused on the person. Relational Israel education 
combines the learned-centered approach and the culturalist approach to 
create a holistic educational practice. Chapter  2 emphasized the interac-
tion of the young with texts, narratives, and ideas related to Israel, then 
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and now. This chapter focuses on the creation of a socio-cultural frame-
work for Israel education. We examine several ideas about culture and 
context as threads which when woven together form the tapestry that we 
call “a culture of Israel education”. 
 IMMERSIVE ENVIRONMENTS 
 Consider how children ordinarily learn the ideas and values that are most 
cherished by their parents and their communities. Such learning takes 
place over time. It is not achieved through a specifi c course of instruc-
tion and is not affected in any one venue. It occurs through interaction 
with signifi cant others who embody and are committed to such values. It 
is advanced through formative experiences that enable young people to 
actually participate in these ideas and values in their own lives. Being part 
of a community which shares these ideas and values is a unique experience. 
It is realized through opportunities to interact with peers and in order to 
better understand ideas, values, and behaviors. 
 Historically, this type learning occurred in families, local communi-
ties, and places of worship which together constituted holistic learning 
communities (Goitein  1999 ). These institutions were immersive environ-
ments where learning was advanced through conversation, practice, ritual, 
and relationships. The contemporary educational institutions that have 
come close to having such characteristics and achieving such outcomes 
are what sociologist Erving Goffman called “total institutions” (Goffman 
 1960 ). These are settings, such as boarding schools, army cadet programs, 
summer camps, or long-term retreats which can co-opt the full range of 
experiences in a day, a week, and a month to “speak” the language of the 
desired ideas and values. The chief characteristics of “total institutions” 
include the following: (1) all aspects of life are conducted in a similar 
place and under the same authority, (2) each phase of a member’s life is 
carried out in the company of others, (3) all phases of the day’s activities 
are tightly scheduled and sequenced, and (4) various activities are brought 
together in a single plan aimed at fulfi lling the goals of the institution. 
For Goffman, the paradigmatic examples of total institutions were (ironi-
cally) prisons, convents, and mental hospitals, places that obviously don’t 
offer the most desirable template for Israel education. At the same time, 
the notion of an immersive institution has much relevance for Israel edu-
cation, and it is no coincidence that over the past 25 years, immersive 
educational frameworks of summer camps, retreats, educational travel 
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programs, and the Israel experience have provided the Jewish community 
with the great hope for increased vitality (Soberman and Stewart  2015 ). 
These institutions are total or partial immersive environments where 
learning is advanced through setting, personnel, facilities, conversation, 
practice, ritual, and relationships, and they seem to have demonstrated a 
record of success. To be clear, the educational power of these programs 
derives not only from the amount of time, but more signifi cantly from 
their immersiveness, from their capacity to submerge young people in a 
“total” experience. It suggests that, if we are to do better at achieving the 
multi-dimensional outcomes of Israel education, we need to more effec-
tively utilize the full immersive capacity of our educational institutions. 
 In that sense, it can be said that Israel education should live in a broad 
totality of frameworks. It needs to totally permeate the lives of educational 
institutions: in mission statements, the consciousness of lay and profes-
sional leaders, formal and informal curricula, walls, halls, buses, music, 
holidays, and foods. Goffman believed that the non-verbal, non-cognitive, 
non-discursive elements of a culture are as important, or more so, for 
conveying cultural norms as the written word or the “classroom lesson.” 
Numerous studies of unique school and other educational institutions 
across time and place echo this point 1 (Bettelheim  1950 ; A.S. Neill  1970 ; 
Redl and Wineman  1957 ; Peshkin  1986 ). 
 There is a notion often indigenous to schooling that there are core 
contents and “subjects” which constitute “curriculum”, and there are 
clubs, sports, hobbies, arts, and culture which are “extracurricular” or 
secondary activities that enrich and embellish. In fact, the reality may 
be just the opposite. Indeed, in Israel education, it is these “extras” 
that very often are the educational essence. Sometimes a song, a story, 
a person, a fable, a recipe, or a picture connected to Israel touches those 
thousands of neurons in the mind, which lead to feeling, thinking, and 
doing. The immersive approach to Israel education argues that the dis-
tinction between “extra” and “core” is not compelling, since people learn 
and are affected in diverse ways. Don’t regard the fl uff as extra trim; for 
some, it may be the entryway into the heart of the matter. Essentially, 
what is being suggested is that educators must learn to “think immer-
sively”. Thinking immersively involves a sophisticated approach to edu-
cation, which calls upon educators to co-opt a totality of senses, foci, 
and resources. Educators need to be cognizant of the conditions that 
constitute the given framework (ideological or denominational affi liation, 
size of institution, architecture of the institution, staff), and they should 
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co-opt them to highlight and upgrade the Israel immersion of the institu-
tion. The ideal situation occurs when all the components of an immersion 
experience integrate, but that doesn’t always happen. Too often, educa-
tors are forced to become harried hosts of a smorgasbord that becomes 
messy and non-aesthetic. The challenge of immersive education is to turn 
the buffet of diverse foods into an aesthetic dining experience in which 
the various components enhance each other. 
 It might be argued that this is a manipulative picture for Israel educa-
tion. It might, but it need not be. It certainly is true that techniques of 
immersiveness have been used for indoctrination, but there also are many 
instances when they are employed as educative forces. The key is to retain 
the core vision—the relationship with Israel—in mind. One might also 
argue that given the realities of contemporary Jewish life, this immersive 
idea is simply too diffi cult to implement. Indeed, contemporary realities 
of Jewish life would seem to argue just the opposite; that is, these immer-
sive activities are reported as life changing rather than the normal non- 
immersive structure of Jewish education. 
 CONNECTEDNESS 
 In their book entitled  Connected :  the Surprising Power of Our Social 
Networks and How They Shape Our Lives , Nicholas Christakis and James 
Fowler explore the science of social networks and its role in shaping lives. 
They combine traditions of social psychology and sociology with the new 
fi elds of neurosciences, genetic studies, and cyberspace to explore the role 
of networks, links, and paths in explaining the ways we learn and grow 
(Christakis and Fowler  2009 ). Christakis and Fowler suggest that (1) peo-
ple are “connected” creatures, (2) there is a phenomenon (which they 
call a “contagion”) of the spread and fl ow of information and attitudes 
fl owing across network lines, (3) there is “a homophilic predisposition” to 
link with people who resemble us or whom we think we would like to be, 
and (4) networks can develop frameworks that attain lives of their own. 
Christakis and Fowler indicate that one of the ways we understand who 
we are is by experiencing ourselves in the mirror of people with whom we 
connect. These links have many degrees of separation, and ultimately our 
networks transcend our immediate contacts. A network community is a 
framework that can shape people and personality. 
 The notion of connectedness is not new to Jewish civilization. As 
a minority group living among larger groupings, Jews were invested in 
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creating local and trans-geographical links with fellow Jews. This point is 
implied in popular interpretations of the talmudic phrase “every Israelite is 
responsible one for the other” (Babylonian Talmud; 39a) as meaning that 
there is a link and mutual responsibility between Jews over time and place. 
If one of the ways people learn how to be happy is by associating with 
happy people, one of the ways young Jews might be more Israel- connected 
is if they were to be in social networks of positively Israel- connected peers. 
The scaffolding of this Israel-connected process over the years of child’s 
life (family albums, Skype, family trips, youth trips, learning Hebrew, youth 
retreats) is a worthy investment, whose outcomes will take time, but which 
is attainable and verifi able. 
 VIRTUAL COMMUNITIES 
 An important exemplar of contemporary connectedness is the “virtual 
community”—a group of people sharing common interests, ideas, and 
feelings over the Internet, which is made possible by the cyberspace revo-
lution (Thomas and Brown  2011 ). The world of children, youth, young 
adults, and all people has dramatically expanded today to encompass vir-
tual communities or digital networks. In a study of social media participa-
tion by youth and young adults, Mizuko Eto and colleagues researched 
the signifi cance of the new technology for peer groupings, resulting in 
the creation of a tripartite typology of participation in social media (Eto 
 2011 ). The fi rst level is called “hanging out”—becoming familiar with 
being with others in spaces mediated by digital technology. This level is 
not simply technical, but also social, and involves the process of building 
social identity. The second level is “messing around” which encompasses 
fi nding out more about, and experimenting with, one’s personal iden-
tity on social media. This level is about beginning to explore topics of 
personal interest and discover them in a self-driven way. The third level 
is “geeking out” which means total comfort in using media in intense, 
autonomous, and interest-driven ways. It is a sense of embodiment and 
comfort in esoteric knowledge and personal interests in like-minded com-
munities. Hanging out, messing around, and geeking out may sound like 
off-putting qualities, but they can open new doorways to access virtual 
Israel. Imagine the possibilities for shared communities of young Israeli 
and North American youth “hanging out” and talking about their day, 
their siblings, school work, parents, friends, love, loneliness, nothing-
ness—and oh yes, also holidays and “Jewish stuff”. 
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 LANGUAGE AND POPULAR CULTURE 
 Studies in linguistics, culture studies, and identity suggest signifi cant con-
nections between the concepts of mind, self, society, and identity (Duranti 
 2004 ). The nascent Zionist movement was deeply rooted in the culturalist 
notion of the centrality of language to national aspirations and personal 
identity (Alter  1994 ; Schiff  1997 ). There are voices in the contempo-
rary American Jewish life that bemoan the abandonment of a culture of 
spoken Hebrew in American Jewish life and education and its replace-
ment with a “‘ritual Hebrew” mainly taught for reading prayers or reciting 
bar/bat mitzvah portions (Sagarin  2015 ). Advocates of the Hebrew-as- 
culture approach cite instructive counter examples of Hebraic cultures in 
contemporary pre-schools, suburban public high schools in Chicago, day 
schools and community life in Latin-American countries, and in Jewish 
summer camps in mid-twentieth-century America (Mintz  1993 ). A new 
view of Hebrew might constitute an important cultural change for Israel 
education. 
 Music and art in pop culture are powerful resources for presenting the 
pulse and heartbeat of people (Toran  2015 ). They express voices, images, 
and stories in a way that speaks to the young and to people of all ages. 
Analysts of contemporary youth culture cite these spheres, particularly 
music, as the  lingua franca of contemporary youth. 2 The use of visual art, 
literature, poetry, fi lm, and the music of Israel provides educators with 
an accessible entry point to contemporary Israeli society and particularly 
to the world of its youth. Contemporary Israel is a veritable toy store of 
multiple forms of modern sounds, sights, foods, and people. This side of 
Israel has often been eclipsed by black and white newspaper photographs 
or 30-second television sound bites (which, indeed, are a part of contem-
porary Israel); however, even in the complicated reality called daily life in 
Israel, music, street life, attire, junk food, pop music, and graffi ti connect 
one to the overall empire of contemporary youth (Glidden  2010 ). 
 OEUVRES AND RITUALS 
 Jerome Bruner cites the French cultural psychologist Ignace Meyerson 
who suggested that the main function of all collective cultural activity is 
to produce  oeuvres —works (Bruner  1990 ). Meyerson’s point was that cul-
tures create objects or artifacts that reveal values and become expressions 
of core ideals. They help create communities, serve as sources of pride, 
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and affi rm values.  Oeuvres encompass pop culture—the golden arches, or 
a half-eaten apple—as well as works of fi ne art and creativity; Meyerson 
believed that creating  oeuvres and experiencing them were important for 
the young. 
 Rituals of Jewish life are important  oeuvres of the Jewish people, and 
many of them have Israel woven into their fi ber. For some, these  oeuvres 
are divine commandment, and for others they are cultural mores; how-
ever, there is little doubt of their place in the Jewish mindset. These  oeu-
vres, in fact, constitute a central preoccupation of most Jewish educational 
frameworks. However, the teaching of these rituals often does not overtly 
delineate their Israel-related motifs. The arks in synagogues typically 
face in the direction of Jerusalem, and many a young 13-year-old boy or 
12-year-old girl has stood in the front of that ark on the day of their bar 
or bat mitzvah. The movie theater in a suburban neighborhood is likely 
to have a sign referring to an upcoming Israeli fi lm festival. The Israeli 
basketball team plays exhibition games with NBA teams. These presences 
of Israel surface in the everyday life of the young, without always being 
apparent. Israeli artifacts are part of the general landscape, inhabited by a 
signifi cant number of young North American Jews. These works are part 
of their “life space” even if not verbalized. 
 THE TRIP 
 The fi rst trip to Israel was that of Abraham from the Land of Canaan. 
From that time on, Jews have been the quintessential travelers, and 
the trip to Israel has been the primal metaphor of the traveling trait 
(Johnson  1987 ). In the twentieth century, the metaphor became a real-
ity as millions of Jews traveled to Israel to live there. With the establish-
ment of the state, educational travel to Israel for youth from abroad 
began to increase, and by the 1980s it had become a dynamic, if rela-
tively modest, form of informal Jewish education. By that time, the 
educational value of the Israel trip was recognized, as educators adapted 
the phrase “the Israel experience” to describe such educational travel for 
teens. 3 At the very end of the twentieth century, world Jewry and the 
State of Israel embarked on an effort called Birthright Israel to bring 
adolescents and young adults to Israel for an intensive ten-day educa-
tional program. (Saxe and Chazan  2008 ; Kellner 2012). This program 
was to constitute a major paradigm shift in American Jewish life, with 
more than half million young Jews having participated in a variegated 
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program of Israel experience educational programs. Within a relatively 
short time, it is likely that for the fi rst time since the destruction of the 
second Temple, the majority of the Jews of the world will have visited 
Israel. It is increasingly clear that one cannot conceive of an Israel edu-
cation, which does not include an Israel experience. Indeed, if there is 
one facet of Israel education that has proven itself, it is that the power 
of an effective Israel experience is unmatched and irreplaceable. 4 It is 
only logical that Israel education without an experience in Israel at some 
point is only a partial activity. 
 The power of the actual experience in Israel is related, among other 
things, to Israel being a totally immersive culture. Embracing real-life 
experiences and the multiple expressions of Jewishness that exist both in 
Israel and in Jewish life today is paramount. Modern Israel encompasses 
the panorama of narratives from the biblical Promised Land to post-
modern contemporary society that we discussed in Chap.  2 . In Israel, 
Abraham, Moses, Hosea, Judah the Maccabee, Maimonides, Herzl, Ahad 
Ha’am, Golda Meir, and David Ben-Gurion are not only street names, 
but also fi gures who still “live” there and their “voices” are heard daily. 
Indeed, the Israeli experience provides a direct linkage to a rich heritage 
and a living culture. The power of this meeting is enhanced by being 
deeply experiential, sensual, and people-centered. 
 There are many ways to see Israel—with a  Fodor’s© Guidebook , a cam-
era, the Bible, a prayer book, or the latest edition of  The New York Times. 5 
The person-centered approach obviously implies maximizing the direct 
encounter and minimizing mediated framings. It aims to facilitate a dia-
logue between person and place in which both speak to each other. Young 
travelers come to the Western Wall to speak to it, and the Wall wants to 
talk to them. The art of enabling encounter is a delicate one; sometimes in 
order to facilitate a direct interaction, it is necessary to engage in a certain 
degree of framing (or what is denoted as “pre-conditions of education”) 
so that the encounter can actually happen. There are situations in which 
a totally unmediated dynamic can sometimes actually prevent, rather than 
enable, genuine experience. The art of framing is the ability to enable the 
dialogue to take place, and not to impose a specifi c landscape on the actual 
moment. The actual implementation of Israel trips is a fi ne art, which has 
proven to be one of the unique achievements of American Jewish educa-
tion. Indeed, one might well suggest that this aspect has been one of 
the most professional and sophisticated of contemporary forms of Jewish 
education. 
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 RELATING AND RELATIONSHIPS 
 The emergence of the fi eld of Israel educational travel was accompa-
nied by diverse pedagogies and methodologies. One of the more cre-
ative innovations in the fi eld was pioneered by a young Jewish educator 
named Anne Lanski, who believed that visiting Israel was more than 
seeing ancient arches or tombs. It also (and, perhaps, mainly) involved 
interacting with real people who laugh, cry, and talk. Her thinking was 
initially encapsulated in the Hebrew word  mifgash which literally means 
“meeting” and was used to refer to interactive programming between 
Israeli and overseas youth as part of the Israel experience. Over time, 
and particularly with the advent of Birthright Israel,  mifgash became a 
fairly mainstream component of educational travel. On Birthright Israel 
trips, Israeli participants spend 5–10 days of the 10-day birthright trip as 
equal participants (Saxe and Chazan  2008 ). At a certain point, Lanski felt 
that while the  mifgash idea was powerful, it had become too linked to 
being understood as a “program” rather than as an educational and heu-
ristic process (Lanski et al.  2015 ). Consequently, Lanski and colleagues 
have expanded their original thinking of encounter into a prioritization 
of what they now call “relating and relationships” which they defi ne as 
building meaningful and lasting interactions that become the connec-
tions that sustain, nurture, and enrich us individually and collectively. 
They suggest that the relationship building process begins and ends with 
the participants and their inner world, and then moves toward the col-
lective. This practical pedagogy refl ects a language of the dialogical that 
Martin Buber was to use in the twentieth- century theology and educa-
tion. Buber used such phrases as “all real life is meeting” and “all actual 
life is an encounter” (Buber  1958 ). In terms of the Israel experience, this 
dialogic approach suggested the perspective of Israel rooted not only in 
holy sites or historical ruins, but also on normal people buying fruits and 
vegetables for their family. 6 
 THE EDUCATOR 
 For many people, the educator is the key factor in education. Whether one 
accepts this generalization or not, it is clear that educators play a central 
role in the elaborate process of Israel education that we have described in 
the previous two chapters. Indeed, our past discussions point to certain 
core values, aptitudes, and tasks of an Israeli educator. 
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 The fi rst necessary skill set is relationship building—the ability to be a 
connector between the student and the idea of Israel. This task is a pro-
cess that encompasses listening skills that make the student feel comfort-
able to speak, questioning skills that are aimed at initiating conversation, 
sensitivity skills that create a comfortable personal and group setting, and 
the personal trait of humility (what David Brooks calls “epistemological 
modesty” (Brooks  1999 ). 
 A second skill set is facilitation of discussion between the student and 
texts which constitute Land of Israel narratives. These texts need to be 
studied in a way that makes their analysis and deconstruction communi-
cative to the student and helps him/her internalize their diverse mean-
ings. This skill set requires familiarity with core texts and the ability to 
guide students through a careful literal and then interpretive reading and 
discussion of the positions presented in these texts. The orientation of 
the educator in this instance is personalization, meaning-making, and big 
ideas, and, in this instance, is less focused on  halakhic , and decoding skills 
(Holtz; and Levisohn  2013 ). 
 A third skill set is an approach to Jewish rituals—prayer, holidays, home 
observance, grace after meals—which, among other foci, helps the young 
discover the pervasive Israeli presence in these areas of Jewish life. A core 
blessing in the grace after meals refers to the rebuilding of Jerusalem. The 
prayer cited when the Torah scroll is removed from the ark announces that 
the Torah “came forth from Zion, and the word of Lord from Jerusalem” 
(Isaiah 2:3). At the end of a wedding ceremony, a glass is broken by the 
groom as a remembrance of the fallen Temple in Jerusalem. These rituals 
are both moments of piety and manifestation of the presence of Israel in 
everyday Jewish life. 
 The fourth skill set is what we have in this chapter called culture build-
ing. The pedagogy of culture building includes understanding and struc-
turing of physical space, use of music and art, literature Israeli peers, travel 
to Israel posters, and regalia of Israel. This skill set is rooted in general 
cultural sensibility and sensitivity which, while having specifi c Israeli con-
tent, has elements of the mindsets and perspectives of a Steven Spielberg, 
Zubin Mehta, and  Cirque du Soleil. 
 All of these are critical, but the key skill set of the Israel educator is 
actually none of these. It is about something much deeper which is at the 
core. It is about the relationship within or the landscape of the teacher’s 
inner soul. This vision belongs to Parker Palmer—a shaping contemporary 
fi gure in advocating for the primacy of the teacher in a human-focused 
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education. Palmer’s life work speaks directly to our discussion of Israel 
education. He begins with the notion of the inner landscape of the teach-
er’s soul which he regards as the starting point and fulcrum of pedagogy. 
He speaks about the courage needed to teach from within—of teach-
ing from that spot where mind and heart come together to shape a total 
human being. For Palmer, teaching is not about the “what” or the “how” 
of education; rather, it is about the “why” and the “who”. His chief peda-
gogic tool is the heart of a teacher—and the identity and integrity which 
the teacher utilizes in his or her work. In contrast to some approaches to 
teaching which call for the distancing of self from the teaching content 
and act, Palmer says that this is where teaching begins. Teaching is not 
about transmission of facts—we have computers that can do that. It is 
rather about the re-shaping of character—and there is no technology that 
do that. How one learns about good character is by being near people 
of positive character. Palmer’s teacher is not a preacher who “transmits”, 
but an instructor who feels, thinks, questions, achieves, and sometimes 
fails—all of which are traits of character. Palmer’s teacher is a living breath-
ing human being who utilizes the totality of mind and heart as his core 
pedagogical technique. 
 There is probably is no topic that is more fi tting for a Palmer teacher 
than Israel. 7 Israel education  calls for  educators who model commit-
ment, thinking, feeling, doubt, questioning, joy, sadness, certainty, and 
epistemological modesty. A subject as beloved, complicated, engag-
ing, and confusing as Israel deserves a Parker Palmer teacher. Being an 
Israel educator has sometimes been regarded as a complicated endeavor 
in this period of the contemporary State of Israel. 8 The establishment 
and achievements of the contemporary state are observable. Its impor-
tance for world Jewry is palpable. However, some dynamics related 
to contemporary Israel, such as the geo-political confl ict, religion and 
democracy,  and the use of power have become  problematic issues for 
educators. Ultimately, the issue is not specifi c to Israel education; it is 
about the challenge of teaching topics, places, and histories that are 
fraught with value complexity. The Bible is a document of great majesty; 
yet, there are sections that are fraught not just with moral dilemmas but 
also with instances of moral behaviors, which seem incomprehensible. 
This dilemma is not limited to parochial education. The teachings of 
American history encompass grand moments of core American values 
and at the same signifi cant examples of moral defi ciency (Ragland and 
Woestman, 2009). 
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 The answer to the issue of teaching a topic which includes ambiguity for 
the teacher, returns to our discussion in chapters  1 and  2 : what is the aim, 
what is the subject, and what kind of education is Israel education? The 
aim of Israel education is relationship; the subject is the person; and the 
domain is value education. Whether one is teaching American history, eth-
nic heritage, or contemporary Israel, one has entered arenas that are about 
values and value choices. Ours is not to preach the right or the wrong; it 
is to develop the ability to negotiate the complex landscape known as life. 
The ability to negotiate this landscape is one the core missions of educa-
tion; it is in this sense that Palmer speaks about the courage to teach. 
The challenge raised in the contemporary discussion of Israel is about the 
larger issues of confl ict and decisions. The world in which we live includes 
dissonance and confl ict. The cultures we live in do not fi t together like the 
perfect jigsaw puzzle. There are sometimes pieces that take a long time to 
put in the right spot; sometimes pieces get lost; sometimes you just don’t 
have any more patience and you break up the pieces out of frustration—or 
pleasure. Our task in Israel education is very much related to helping our 
charges through the deeply engaging, and also periodically complicating, 
pathways that constitute an Israeli relationship. This task encompasses 
dealing with diffi cult issues in a way that is developmentally appropriate, 
while also allowing voices of assent and dissent to be heard. One of the 
virtues of contemporary Israeli life is the presence of diverse voices, and 
they should fi nd their place in the life and education of our young at the 
opportune moments. Our task as educators is to be passionate about a 
culture of open dialogue of diverse opinions, policies, and perspectives. 
One of the ways that a person learns to be a choosing person is by being 
around people and educational settings that teach us that choice exists and 
how to deal with it. The pathways of Israel, old and new, are lined with 
past treasures and contemporary achievement, and along the way there 
have been, are, and always will be diverse side roads and sometimes even 
dead ends. Twenty-fi rst-century life includes complexity and nuance. This 
is not a position of compromise or weakness or of compliance; this is the 
culture of the will to educate. 
 THE WOVEN TAPESTRY 
 In these three chapters we have attempted to present a logical, clearly 
defi ned and articulated pattern approach to the contemporary topic of 
Israel education. But, truth be told, our tasks ultimately is that of the 
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weaver. Our task encompasses presenting a vision, proposing an educa-
tional aim, delineating specifi c contents, proposing methodologies, creat-
ing cultures, and describing the role of the educator. The ultimate task is 
about weaving together a host of threads, some of which fl ow smoothly 
and some of which do not seem to connect. Durkheim exaggerated when 
he implied that educators are superheroes and so did Nietzsche and Freud 
when they indicated that ours is an impossible profession (Durkheim 
 1956 ; Nietzsche  2015 ; Britzman  2009 ). We are probably best seen as 
weavers of a tapestry, hosts of a well-orchestrated party of diverse guests, 
and master conductors of a symphony. Our mission is to enable the music 
of education to win out over the din of postmodern life. 
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1.  Some of these institutions are Bettelheim’s Sonia Shankman Orthogenic 
School in Chicago, Redl and Wineman’s Pioneer House in Detroit, Neil’s 
Summerhill, and Peskin’s Bethany Academy. 
2.  “The shift from stuff to experiences has had a profound impact on the 
soundtrack of Youth of the nation, as the popular center of gravity has seem-
ingly shifted. Hip-hop, largely focused on messages of affl uence and excess, 
is giving way to tech-fueled electronic dance material (EDM), largely rooted 
in experiences, love, and relationships—in some ways coming full circle to 
the sixties generation, but with a much different look and sound” (p. 37) 
(Matt Britton.  YOUTH NATION :  Building Remarkable Brands in a Youth- 
Driven Culture. New York: Wiley, 2015). 
3.  In the last decades of the twentieth century, the educational trip to Israel has 
become known by the generic name “The Israel experience”, refl ecting an 
attempt to link this activity to John Dewey’s ideas on experience and educa-
tion, and this nomenclature entered the vocabulary of Jewish education. 
See: David Bryfman, editor.  Experience and Jewish Education , Los Angeles 
Torah Aura, 2014. 
4.  There has been extensive  research  on Israel education over the past two 
decades. See Eric Cohen,  Youth Tourism to Israel :  Educational Experiences 
of the Diaspora ( Channel View Publications ,  2008 ) . The Israeli Experience ; 
Leonard Saxe et al. Birthright Israel (op. cit). Research on Israel in Jewish 
Education, Berman Center of Research, New York University. 
5.  The Israeli poet Yehuda Amichai wrote “he who loves Jerusalem by the 
tourist book or the prayer book is like one who loves a woman by a manual 
of sex positions” ( Love of Jerusalem , Yehuda Amichai.  Collected Poetry , 
New York: Harper and Row, 1988). 
6.  A poignant example of a thwarted encounter may be found in two autobi-
ographies written on two sides of the same fence. One is the book  Once 
Upon a Country by Palestinian intellectual Sari Nusseibeh, and the other is 
the book  A Tale of Love and Darkness by Israeli writer Amos Oz. Both write 
almost identical books about childhood and youth, alleyways, people, and 
nostalgically growing up in Israel—one in Palestinian East Jerusalem and 
the other in Jewish West Jerusalem. 
7.  Parker Palmer’s work has extended to an interest in issues related to the 
subject of this book. He has written an important Prelude to the  Aleph Bet 
of Israel Education ,  2nd Edition , which has been published by the iCenter 
for Israel Education (Professor Lee Shulman, former head of the Carnegie 
Foundation, and Professor Emeritus of Stanford University have written an 
equally engaging postlude). 
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8.  Two books that explore these complexities are  Loving Israel :  an Educational 
Guide for Liberal Zionism by Alex Sinclair and  Israel Matters by Lisa Grant 
and Ezra Kopelowitz. Grant and Kopelowitz use the word “matters” to 
refer both to the noun “matters” meaning things or situations and to the 
verb “matters”meaning it is important or it is something we care about (Lisa 
Grant and Ezra Kopelowitz,  Israel Matters :  A 21st Century Paradigm for 
Jewish Education , Jerusalem: Center for Peoplehood Education, 2012). 
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